European religion came to the Americas with the sword and for centuries was directly aligned with domination. The cultural and political hegemony of Catholicism was reinforced by the power of laws and coercive public institutions. The mutual impact of violence and religion was heightened in many countries by the civil wars of the 19 th century and then again in the last half of the 20 th century as systematic state organized repression on a large scale ran into churches and religious actors redefining their mission and their outreach. The result was heightened public disputes, many deaths, and the emergence of sectors in the churches (and some national churches in particular) as key articulators of human rights and supporters of the human rights movement. The turn of many in the churches to human rights as an issue and a cause was spurred by the experience of encountering victims of violence and in many cases, becoming victims themselves. 1 I use the term "real violence" to distinguish direct physical coercion of all kinds from the concept of "institutionalized violence" that became common coin in religious discourse in Latin America following the meeting of the region's Catholic Bishops at Medellín in 1968. As a concept, institutionalized violence directs attention to the effects, often indirect, of unjust political, social, and economic structures. These include poverty, poor health and vulnerability to disease, precarious employment, limited education, restricted mobility, and abuse at the hands of the rich and powerful. These conditions are maintained by inequalities of power and create conditions that lead to preventable disease, early death, abuse and intimidation of all kinds. These are very real effects but the violence at issue in "real violence"
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European religion came to the Americas with the sword and for centuries was directly aligned with domination. The cultural and political hegemony of Catholicism was reinforced by the power of laws and coercive public institutions. The mutual impact of violence and religion was heightened in many countries by the civil wars of the 19 th century and then again in the last half of the 20 th century as systematic state organized repression on a large scale ran into churches and religious actors redefining their mission and their outreach. The result was heightened public disputes, many deaths, and the emergence of sectors in the churches (and some national churches in particular) as key articulators of human rights and supporters of the human rights movement. The turn of many in the churches to human rights as an issue and a cause was spurred by the experience of encountering victims of violence and in many cases, becoming victims themselves. 1 I use the term "real violence" to distinguish direct physical coercion of all kinds from the concept of "institutionalized violence" that became common coin in religious discourse in Latin America following the meeting of the region's Catholic Bishops at Medellín in 1968. As a concept, institutionalized violence directs attention to the effects, often indirect, of unjust political, social, and economic structures. These include poverty, poor health and vulnerability to disease, precarious employment, limited education, restricted mobility, and abuse at the hands of the rich and powerful. These conditions are maintained by inequalities of power and create conditions that lead to preventable disease, early death, abuse and intimidation of all kinds. These are very real effects but the violence at issue in "real violence" is much more direct: physical coercion, kidnapping, torture, rape, unjust imprisonment, disappearance, and death. Apart from direct physical injury, massive violence of these kinds creates a legacy of psychological trauma that affect survivors and family and friends of the victims, who suffer nightmares, pervasive fears and grief made worse by not knowing where their loved ones' bodies have been found.
The most well known source of violence (and its links to religion) in recent years came in the context of civil wars (Central America, Peru) and massive state repression (Argentina, Chile, Brazil, Uruguay). Elements in the churches pursuing a new kind of mission, often inspired by ideas about justice and "accompaniment" derived from liberation theology, cut across the path of fearful states and elites. The result was extensive loss of life, with many deaths among clergy, religious personnel and committed lay people, and new militancy around human rights, demands for accountability and efforts at recovery of memory. With the end of civil wars and the return of democratic politics and civilian rule throughout the region, violence of these kinds no longer occupies center stage. But this does not mean that violence is no longer part of the public scene, nor does it mean that the churches or their people or programs have no connection to the violence. Violence remains an important element of public and private life, but the specific forms and social location of that violence have changed.
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A distinction can be drawn between the "old violence" centered on war and repression and a "new violence" that manifests itself above all in the following areas: ordinary criminality (assault, rape, robbery, vendettas, domestic abuse, and murder) which has surged in the region's cities; heightened gender related violence specifically directed at women; violence associated with migration (attacks on migrants passing through an area, extortion, rape, and abuse), violence associated with gangs and with the drug trade; continued official impunity and abuse, for example in police raids of poor areas, often specifically targeting young men; violence in the region's rapidly growing prison population 3 ; and continuing violence associated with struggles over land and land use. Churches, and religious groups and individuals of religious inspiration have been deeply engaged with violence in all these forms but the nature of that engagement has changed because religion itself has been transformed. 4 This brings me to the new or to be more precise, the evolving nature of "real religion" in the region. I use the term "real religion" to direct attention here to religion as lived and experienced in daily practice. This takes us beyond formal documents or the public positions taken by leaders of institutional churches to address ways in which religious groups and individuals engage with daily life in all its variety. This perspective gains force given the growth of evangelical and Pentecostal churches and their commitment to take their message and their mission to all fields of life. This requires engagement with the violence that is so salient now, particularly in urban settings.
Latin America has been dominated by Christianity since the conquest, and for much of that time, the Catholic Church was "the church". Its institutions, rules and legal codes, organizations, and spokespersons were the recognized public voice of religion and its designated authorities were the regular interlocutors of states and public officials. The region remains overwhelmingly Christian but no longer overwhelmingly Catholic. The spectacular growth of Protestant and Pentecostal churches since the 1970s means that the public and private expression of religion in Latin America is now plural and diverse, with visible, intense competition among, and sometimes between elements within churches. Groups and leaders compete for members, for access to public voice and space, for a legitimate place on public platforms as authentic representatives of "religion", and for a share in public subsidies. This vigorous new plurality of religion was reinforced in the second half of the twentieth century by political, social and cultural changes (democracy, lowered barriers to organization) and by growing urbanization, literacy, and access to media that in combination have transformed the public sphere and the possible role of religion and religious groups within it. In a very concrete sense, there is now more religion available than ever before: multiple churches, mass media outlets, evangelizing campaigns, charismatic organizations, and others.
Old or new, religion and violence are related to one another and influence one another because churches and religious groups and people live in the real world and are inevitably affected by what goes on in it. The differ-ences between new and old religion and violence should not be understood as strict lines. There are inevitable overlaps. The main differences between the new and the old lie in the multiple centers of violence and in the multiple sources of religious initiatives advanced by churches and religiously linked or inspired groups and individuals in what is now a diverse and decentralized field. The impact of violence can be felt directly (as religious people or groups are victims of violence) or indirectly, as efforts are made to make sense of violence, to fashion a response, and to deal in some way with victims and perpetrators.
Old Religion and Old Violence
In the close and often deadly interaction between religion and violence that marked much of Latin America in the late 20 th century, churches, ecumenical coalitions, and religiously linked or inspired groups and individuals often played a central role challenging state violence, sheltering victims, articulating, promoting and defending human rights, mediating conflicts and brokering an end to civil wars. This process has been extensively documented: only a brief summary is possible here.
5 These various involvements drew inspiration from liberation theology, from changes in ecclesiastical doctrines (including Vatican II, papal encyclicals, the conclusions of Catholic Bishops Conference at Medellin in 1968 and Puebla, in 1978, and for Protestants, the Lausanne Covenant, 1974).These and other sources are part of a broader recovery of older traditions about rights in Christian doctrine, and provided the underpinnings for an epistemological shift that led many in the churches to locate themselves socially and politically in ways that put them on the side (and sometimes directly alongside) victims, sharing their conditions and often their fate. This evolving position grounded rights in natural law, and in the shared status of all men and women as children of God.
6 Made in the image of God, all have the right to a full life, as individuals and as part of society. Apart from the justification they provided for Montt, 1982 -1983 (New York 2010 ; Margaret Pfeil, "Social Sin, Social Reconciliation": Maclean (ed.), Reconciliation (note 1), pp. 171-189. 6 For a genral discussion, see Aryeh Neier, The International Human Rights Movement. A History (Princeton 2012); Levine, "The Evolution" (note 1). This evolution is visible in the work on rights, the churches also furnished important material and organizational help. The dense organizational networks of the churches played a critical role in many cases, knitting scattered initiatives together, brokering the formation of national organizations, and facilitating transnational connections and transfers of resource and information. Transnational networks linked directly to local and regional organizations through the churches also played an important role.
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Commitment to human rights was of course never universally accepted in the churches. It was contested by those advancing more traditional views that identified religion with established order and mandated alliances with the forces of that maintained that order, in the last analysis with military and security services. From this perspective, demands for rights were perceived as a subversion of proper order. The case of Argentina is perhaps the best known example, although it is not alone. The main body of Argentina's Catholic hierarchy allied itself firmly with the military from the mid 1950s until well after the restoration of democracy in the mid 1980s. Reinforced by a vision of Catholic nationalism (with close links to the Acciòn Française of Charles Maurras) prelates, clerics and many military leaders considered themselves to be defenders of Christian civilization. The well known anti-Semitism of the military and security services was accompanied by particular attention (surveillance, kidnapping, interrogation, torture, and death) to those on the religious left, who in their eyes had betrayed the nation and religion itself. In notorious cases, members of the clergy were directly complicit in crimes ranging from torture and kidnapping to arranging adoption of babies born to political prisoners. 
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The relations of real religion and real violence in this period had their counterpart throughout the region in religiously inspired non violence. This took the form of local and regional efforts to promote active non violence, often linked to transnational outreach by religious groups like Quakers, Mennonites, the Community of Sant'Egidio and others including Witness for Peace.
With the resolution of civil wars and the return of democratic politics throughout the region in the mid to late 1980s, many church leaders (Catholic and Protestant) took the opportunity to withdraw from the costly and risky business of challenging states and promoting human rights. They concentrated instead on rebuilding the churches, pursuing conventional moral agendas, competing for public subsidies, and in the case of Protestant and Pentecostal groups, "growing the church" and preaching the gospel. As noted earlier, the period of what for lack of a better term I have called old violence is also the period in which the long standing monopoly of the Catholic church began visibly eroding throughout Latin America. Despite the fact that formal disestablishment was complete throughout the region some time ago, in many cases the Catholic Church retained privileged access to public subsidies and claims to a unique status in the public sphere as a legitimate voice of religion and morality. This is the monopoly that is fast decaying. As new churches have grown to claim up to a third of the population in leading cases like Brazil or Guatemala, they have also demanded a place in the public sphere, including access to financial and other kinds of support from public institutions at all levels. This new plural and competitive public environment is the context in which the evolving relations between the new religion and new violence will be crafted in the future.
New Violence and New Religion
Violence persists in public and private life, but as I have suggested, the forms in which it manifests itself , and the ways in which violence in all its forms is linked with religion and the churches have changed in striking ways. The civil wars and state directed repression of the late 20 th century have been displaced in the 21 st century by a toxic mix of criminality, domestic abuse, vendettas, drug and gang related phenomena, extorsion, beatings, sexual violence, and killing associated with migration, continued abuse by police and security services, an enormous expansion of prisons which are themselves centers of violence, and continuing struggles over land and water rights. The toll exacted by these kinds of violence often outstrips the worst levels of the old violence. The number of gang-related deaths in Central America, for example is much higher than the deaths caused of the civil war of the 1970s and 1980s. Five Latin American countries (El Salvador, Honduras, Jamaica, Guatemala and Venezuela) are now among the top ten worldwide in homicide rates per 100,000 citizens This represents an increase of 88 points (72 percent) since 2009, when the rate for Caracas was 122, closely followed by 118.2 for Guatemala City, and 94.6 for San Salvador. Belize City (81) surprisingly surpassed Honduras's Tegucigalpa (72.7). Next there is a gap of 38 points with Panama City (34.6), 6 to Kingston, Jamaica (26.8), and another gap of 9 points to Bogotá, Colombia.
Limitations of space preclude analysis of all aspects of the new violence. I concentrate here on areas with notable involvement by churches and religious groups: ordinary criminality (domestic abuse, rape, murder, and vendettas); drugs, gang wars and prisons; violence associated with migration; and struggles over access to land and water rights. The churches engage with ordinary criminality and the violence of daily life in multiple scattered, close to the ground initiatives. They provide victims of violence with shelter and promote healing and access to networks that help those who are trying to step away from drugs, alcohol, promiscuity, and violence of all kinds. They also work at conversion and life change among perpetrators who want to leave the life of violence behind. This is not a one time event: the churches follow up with new members, reinforcing commitments to avoid alcohol and promiscuous behavior, stay away from fighting and step out of the cycle of vendettas, find steady work, and strengthen the family. 13 The case of drugs and gangs is instructive. The soaring homicide levels noted earlier are closely linked to drug violence and to organized gangs. Gangs in Central America are multi national, with branches in the United States as well as throughout El Salvador, Honduras, and Guatemala. 14 Evangelical and Pentecostal churches have been prominent in efforts to engage gang violence, seeking out and evangelizing to victims and perpetrators alike. For most of these gangs, membership is an all encompassing, life-time commitment: the only way out is death. But gangs appear to respect the churches and grant them autonomy within gang territory, and make exceptions for those whose exit is connected with religious conversion. At the same time, they regularly check up on former members to make sure that conversion is real, and not simply a cover for getting out of danger. Backsliding is not tolerated. 15 The churches provide more than spiritual solace. They also facilitate access to jobs and a new life. A striking example has to do with tattoos. Tattooing (which often covers the face and much of the body) is a common marker of gang membership, and the presence of Direct engagement by churches (pastors, activists, outreach programs) with exceptionally violent individuals and social contexts of the gangs is paralleled by outreach to the prisons. The office of prison chaplain (almost always Catholic) has existed for a long time, but the new religion has brought a different and much more active presence to the region's highly violent and almost always overcrowded prisons. Pentecostals have built a presence in prisons through sustained efforts at conversion and reform of life. The result has been cell blocks with lower violence and less chaotic conditions. Pastors enter freely, preach and find converts. Johnson argues further that churches within the prisons replicate the organizational model of Pentecostal churches on the streets. The gangs who control parts of the prisons do not subject Pentecostal inmates to their rules. Entire cell blocks are marked off as "believer" territory, and inmate pastors take a leading role The churches also sponsor healing networks that promote reintegration following release. The massive homicide rates, gang violence, and drug wars of the cities have been accompanied by continuing violence and intimidation in the countryside associated with struggles over rights to land. These are best known and best documented in Brazil, but Brazil is by no means unique. The Catholic Church in Brazil has been deeply involved in these efforts through its Pastoral Land Commission and work with indigenous groups particularly in the Amazon basin and the Northeast. These initiatives have drawn the fire of security forces and private armies hired by landlords, and these ensuing violence has cost numerous lives, including nuns and clergy. Similar efforts in Chile, involving peasants and Mapuche Indians in the south, have made church agents into targets of violence. In the Middle Magdalena, one of the most violent areas in Colombia, the Jesuit-run Peace and Development Program, in alliance with the local Bishop, has pursued accountability, developed "peace laboratories", and promoted efforts by communities to declare themselves neutral "peace communities, withdrawing insofar as possible from the three way conflict between guerrillas, government, and paramilitary forces. The results are mixed. Through the first decade of the program, out migration did not slow substantially, but homicide rates dropped. 18 Rural to urban migration has long been a central motor of accelerated urbanization in Latin America. Fleeing bad living conditions, limited opportunities, and pervasive violence, individuals and families have sought better lives in the cities, often to meet violence of different kinds. This is well documented. What is less known is the violence associated with international migration. Central American migrants to the United States, for example, often make the trip riding on top of long distance trains. The train is known colloquially as "the beast" (la bestia). The inherent dangers of this kind of transport (storms, low lying branches, tunnels, and the inevitable accidents) are exacerbated by repeated instance of robbery, extortion, kidnapping for ransom, beatings, rape, and murder. In the face of what is at best the indifference and often hostility of local residents and officials, the only shelter, rest, food and medical help, and protection available to migrants and victims comes from scattered initiatives sponsored by individual priests and parishes throughout Mexico, sometimes with support from transnational sources.
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Real Religion and Real Violence. Future Possibilities
Although massive state sponsored violence and large scale insurgency have passed from the scene, violence of all kinds remains prominent in the day to day lives of Latin Americans. Like religion, violence has diversified and become decentralized. The specific ways in which violence has shifted in level and social location have important implications for how churches and others understand the violence they experience, how they engage with it, and how they organize to work with victims and perpetrators. Some kinds of religious involvement carry over from the relations of the old violence and the old religion. Examples include churches taking a role in mediating cease fires and longer truces (as in the gang truce in El Salvador) or standing alongside peasants and accompanying them in their struggle for land in Brazil. There is also a continuing effort to promote the recovery of historical memory, rescuing and honoring the memory of victims and their families. There are also noteworthy innovations, including experiments like the peace laboratories in regions of continued intense violence, like the Middle Magdalena Valley in in Colombia or other peace initiatives organized by ecumenical alliances. Finally, it is important to acknowledge that cultural changes and pressure from social movements, national and transnational, has led to greater public awareness of violence that is specifically directed at women. This entails efforts to ensure that gender violence is recorded publicly, that victims are assisted (not shunned) and that perpetrators are held accountable. Violence against women, along with gender related abuse of all kinds (including abuse of gay and transgender people) is likely the new frontier for the churches' efforts to understand and address a dynamic reality.
